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Sam 

The photo portrait of Sam (Figure 16) was taken in his office. The position he 

assumed for the photo conveyed a feeling of inwardness and self-reflection to me as I 

took the photograph. It almost felt as if he were meditating or praying and, similar to 

Elana’s photo shoot, this felt almost too intimate to photograph. The cramped quarters 

colored the photo shoot and interview with a kind of intimate closeness; in order to take 

this photo I had to back myself into a corner.  

 
Figure 16. Sam 
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In the interviews the participants were asked to tell me a meaningful story about a 

memorable cultural meeting they had experienced. Sam told a story that stayed with me 

far after the interview ended. His story about giving an Arab woman a ride at a 

professional conference, and the emotions that came up for him when she pulled a long 

hairpin out of her headdress during the ride, poignantly illustrated the deeply embedded 

mistrust that Jews and Arabs carry for each other in Israel. I was touched by Sam’s brave 

honesty in telling this story and learned from his detailed description of his emotional and 

cognitive responses to that moment.  

 

In my response painting (Figure 17), the entire canvas was originally orange; it 

almost looked as if it were on fire. Slowly two sides appeared, one of mistrust on the 

Figure 17. Trust Mistrust 
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right, the other of trust on the left. The mistrust side became more and more crowded, 

with sharp pin-like shapes appearing alongside primitive black animals. Along with the 

acrylic paints I also drew with a metallic marker. It did not feel good to touch that side of 

the canvas while working on it. It felt important to frame the large open orange space of 

trust with a border that would not allow the mistrust colors and shapes to enter. 

The thin black lines that I had drawn began to seem like threads that were trying 

to embroider something, which then became important in the response poem that 

followed. It was with great appreciation and thanks to Sam that I created this poem; the 

bringing forth of the shadow, of the mistrust, and of the embarrassing biases we are all 

capable of owning was the foundation upon which this poem could be written. The image 

of a traditional Jewish man giving a ride to a traditional Muslim woman was powerful. 

The images of people being somehow connected by threads of mistrust were strangely 

comforting. The poem was titled “Mistrust.” 

 

 “Mistrust” 

Mistrust 

have you arrived 

to protect him 

from the dark shadow of shared harm? 

Or 

have you visited suddenly 

to remind him 

that although a scarf pin is long and sharp 
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it can also 

connect 

mend 

and repair 

like the sewing needles 

that both of your grandmothers 

probably held 

between their fingers 

as they artfully 

created connections 

as you do now 

by telling the story 

of the scarf pin 

that momentarily 

scared you 

with mistrust 

and the mutual smiles 

that forever embroidered 

TRUST 

On you and your passenger’s 

Future. 

All of our souls 

Need a thimble.  
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Results Summary 

The above poem concludes the results section, which included the different 19 

emergent themes from Phase 1 and Phase 2 of the study, the discussion about those 

themes, and the art-based results. The process and products of the art-based results were 

described and illustrated by photographs, paintings, and poetry that were inspired and 

informed by the emergent themes data gleaned from the interviews with the four 

participants in Phase 2.   
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CHAPTER 5 

Discussion 

This study, “Sew it Seams: Wearing the Symbols of Distant Neighbors,” was 

based in the arts and was built upon the foundations of expressive arts therapy. Cultural 

attitudes and feelings in Jerusalem were studied through the sewing of a coat of cultural 

symbols and inviting participants to try on the coat, to be photographed wearing it, then 

to respond to the experience of wearing the coat in writing and in interviews. These 

portraits, written responses, and interviews (the data) were then analyzed and emergent 

themes were found. Four paintings and four poems were created in response to the data.  

As discussed in Chapter 2, the literature was reviewed on the multicultural 

training of creative arts therapists, expressive therapists, and connected professionals in 

Israel and in other countries; art and social activism; art therapy and social change; art-

based conflict transformation; expressive arts therapy and social action; and art as social 

commentary, specifically fabric art and crafts. 

The study findings showed that trying on the coat evoked emotional, informative, 

and authentic responses about cultural attitudes and feelings about diverse peoples in 

Israel. According to some of the participants this “onbodiment,” or wearing of the 

symbols on the body, connected them to unconscious, visceral cultural knowledge in a 

surprisingly fast and deep manner. 

The coat, which can be viewed as a metaphor, enabled the participants to connect 

directly to powerful associations and emotions about cultures in Israel. Metaphors can 

often offer direct pathways to otherwise unconscious ideas and hidden feelings. Moon 

(2007) has written about metaphors and likened them to vessels or carriers in the arts. He 
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added, “Metaphors in language are also carriers; they hold information that hides 

meaning in symbolic form” (Moon, 2007, p. 3). The coat made of symbols unearthed 

hidden feelings in the participants who tried it on. 

For example, when trying on the coat, Elana began to shake and cry and Sam was 

surprised at how quickly the coat “raised certain issues and allowed me to get insight 

about myself.” David had an association of the casting off of a robe of mourning and 

Nadia experienced chills that she connected to physical violence. The participants 

reported that these responses were connected to the direct physical contact with the coat, 

the “onbodiment.”  

On the other hand, the literature has shown that long-distance learning about and 

with another culture can be successful when experienced online. Hoter et al. (2009) said 

that utilizing online computer technology in courses with Israeli and Arab participants in 

Israel “allowed them to feel less threatened” (p. 9). 

However, when one considers the insight of Shank and Schirch (2008), who 

stated, “According to communication experts 65-93 percent of all communicated 

meaning is nonverbal” (p. 235), one could assume that all multicultural, peace-building, 

and conflict transformation training should be based on face-to-face, nonverbal, art-based 

contact. Though this may solve translation and language differences in theory, even if we 

were sure that this was the most productive way to educate toward peace and diversity, 

the reality of the sociopolitical climate in Jerusalem is not one in which diverse peoples 

can always meet in person. Face-to-face contact is not always a realistic possibility. 

Therefore, a combination of engaging in online, face-to-face, and immersion learning 
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(Linesch & Carnay, 2005) would be the way to reach the most participants and be 

sensitive to the rhythm and pace of each participant’s learning process. 

Maalouf (2011) commented on the way in which humans share the world today, 

writing that “there are no longer strangers in this century; there are only travelling 

companions” (p. 160). The sharing of this world, he concurs, must be done in order to 

promote coexistence and diversity: “It is no longer enough to know others in an 

approximate, superficial, crude way. We need to know them subtly, up close; I would go 

as far as to say intimately” (Maalouf, 2011, p. 160). The depth and quality of knowing 

others can be influenced by the way in which the travelling is shared. 

Implications for Further Research and Education 

Taking into account this balance of intimate close contact and distant online 

contact, I am thinking about designing and implementing courses, workshops, and 

projects that could use the coat actively to further this research. I may explore the 

continuation and expansion of this research by asking others to wear the coat and 

respond, although because of concerns of volatility, who to include in such research is 

still an open question. It also might be possible to do part of this research online (as 

mentioned earlier), thus allowing distance. It would be informative to invite the 

participation of artists, leaders, policy makers, and renowned people as well as unknown 

citizens who live the daily life of cultural richness and unusual diversity that Jerusalem 

offers. 

I would like to explore three possibilities in future work: online distance contact, 

close face-to-face contact, and a combination method. When face-to-face contact is not 

possible at all, a photograph of the coat could be uploaded to an interactive computer 
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program such as VoiceThread (http://voicethread.com). Participants in the course could 

first view the coat, then at a later time digitally insert their image into the coat using 

software such as Adobe Photoshop. Even later on in the course participants could be 

asked to alter the image of the coat in a way that felt like the right fit culturally, and could 

then post this image for all to see and respond to. Participants could then write about how 

it felt to “wear” the coat in cyberspace, and could respond online to each other’s feelings 

and attitudes about wearing the coat.  

A final project could include projecting the image of the coat on a white wall and 

physically entering the image, being photographed as part of the projected image, and 

reflecting upon this image in writing. In a longer, yearlong course, the final project could 

include creating a coat or any other wearable item made from cultural symbols. This 

could be a pair of shoes, a hat, gloves, socks, a dress, a cape, and so on. The student 

would be encouraged to ask other people to wear the item. Reflection and self-reflection 

would be an integral part of the course. The instructor would post comments and 

feedback at all stages of the course to all of the students. 

When face-to-face contact is possible the coat could be tried on in workshops, 

courses, and presentations and the people who tried it on would respond to the experience 

of wearing the coat. These responses could be spoken, written, painted, danced, played 

musically, photographed, acted out, and sculpted. The breadth and depth of immersion 

into the art-based response projects would depend on the length of time available for the 

course or workshop. For some this could be an initial warm-up for a deeper learning 

process later on, whereas others might see this as a long-term project. The design of such 

a course or workshop would have to take the sociopolitical and geopolitical situation into 
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consideration as much as possible; in other words, ample time and effort would need to 

be taken to research the place and the participants. 

The third possibility that I’d like to explore would be a combination course or 

workshop, implemented when the participants either could not be in face-to-face contact 

on a regular basis, when it was deemed appropriate to first let participants warm up to 

one another online before meeting face-to-face, or to use the online meeting first as a 

diagnostic tool to test out the face-to-face possibility. 

These three models are by no means the only way to design workshops, courses, 

or projects based on the coat. I have also considered the idea that innovative people from 

diverse professional backgrounds, internationally, could translate the concept of this coat 

to many creative, productive, and pioneering projects about cultural attitudes and feelings 

to fit their needs. The population focus could widen and children and elders might also be 

involved in such projects, as could entire communities, thus expanding the scope of such 

art-based cultural work. 

In addition to the three models above, I have imagined a fourth type of meeting in 

which all of the participants from Phase 1 and Phase 2 of this study would be invited to 

an event together. This would be the culmination of a 3-year study process that would 

enable all 28 people to view each other’s photo portraits, read each other’s responses, and 

connect in a relaxed gallery setting. I would briefly present my art-based research and 

results and introduce the participants aloud. My paintings and poems would be on the 

gallery walls alongside the photo portraits. The dance that I choreographed and 

performed, inspired by the coat, would be screened in a loop on a flat screen with 

earphones. Finally, the coat would be there for attendees to try on. 
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I have also seriously considered the possibility of such a gallery event being 

interactive. For example, there could be ways to respond to each portrait in diverse art-

based modalities such as writing, drawing, collage, sculpture, and perhaps fabric arts. I 

have imagined a closing discussion in which people could share their thoughts and 

feelings about being a part of this pioneering art-based research. Without these 28 

participants the research could not have developed.  

Wearing the Coat 

An important aspect of trying on the coat is that wearing the coat had an effect on 

how the participants experienced the symbols on the coat. According to Cohen (2006): 

Engaging with the arts can generate, for both individuals and collectivities, for 

creators and spectators, special qualities of attention and response—such as 

disinterestedness, committed participation, metacognitive alertness, receptivity, 

and blissful serenity. These qualities of attention and response afford unique 

opportunities for learning, empathy, reflexivity, creativity, innovation, and 

experimentation. The engagement with a work of art or cultural form that gives 

rise to these special qualities of attention and response can best be understood 

within the framework of aesthetic experience. (p. 71) 

For example, Sam became aware that he had not processed some of the symbols on the 

coat, and wondered, “what does that say about how I see the world?” whereas Elana 

became acutely aware of the symbols but focused immediately on mothers. Nadia spoke 

about both religious and national symbols as separators: “They keep people apart.” She 

saw symbols as problems.  
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In the first phase of the study, wearing the symbols that were incorporated into the 

coat reminded people of religious symbols at times. Kelman was reminded of his father's 

tefillin; Shoshan was reminded of “the Temple High Priest, whose clothes contain 

pomegranate bells”; and Weiman did not want to remove the coat and reported feeling 

“like a monk of a new religion,” as opposed to Frank-Schwebel, who felt oppressed by 

the “weight of the traditions and religions.”   

In addition to religious associations, the symbols on the coat were often connected 

to identity and belonging by participants in both phases of the study. A theme that could 

be seen as central to the entire body of data generated from all three phases of the study 

was that of identity and hybrid identity. The complexities of identity in Israel were 

addressed from diverse angels. Rose wrote about being pulled in two directions by the 

experience of living in Israel; relating to the “sense of belonging, life force, creativity, 

and energy of the physical beauty and social experiment of Israel” then comparing it to 

“the burden of injustice, unsettled conflict, ‘primitivity’, and struggle on so many levels.” 

In contrast, Shoshan said, “Wearing the coat was a permission to integrate the parts of me 

that live in tension.” Maalouf (2000) explored the concepts of “multiple affiliations and 

allegiances” (p. 30), saying that they are more common than one might assume. He went 

on to give examples from divided societies, for instance, Jews and Arabs, writing: 

Wherever there is a divided society, there are men and women bearing within 

them contradictory allegiances, people who live on the frontier between opposed 

communities and those whose very being might be said to be traversed by ethnic 

or religious or other fault lines. (Maalouf, 2000, p. 30) 
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In the first phase of the study a few participants referred to the physical heaviness 

of the coat and to the heaviness of bearing the weight of complex identities that are at 

times literally at war with one another in Israel. The image of a continuous tug of war that 

takes into account the complex identities of the peoples in Jerusalem, and the powerful 

image of the fault line above, could serve as artistic metaphors like the coat in 

multicultural training.   

The fact that all of the symbols were physically sewn onto the coat allowed the 

participants to explore the plethora of diverse feelings that wearing the coat brought up 

for them. Attention was paid to certain parts of the coat and not to others throughout the 

research. For example, Sam reported that he unconsciously paid less attention to the 

Palestinian flag while wearing the coat and focused on the Jewish symbols. In a similar 

vein, in the first phase of the study, none of the gay- or lesbian-identified participants 

mentioned identification with the GLBT pride flag; rather, they focused on the Israeli flag 

and the Jewish–Arab conflict. This could be an important key to teaching cultural courses 

if, as it seems here in this study, people block out and/or illuminate certain cultural 

symbols. From these results it can be postulated that educators and researchers need to 

pay attention to what holds students’ attention and what they avoid when studying 

cultures, as well as paying attention to the qualities of attention that arise in the learning 

and art making.  

Childhood and Upbringing 

The research also showed that there was a common thread of a pluralistic 

upbringing in the childhoods of all four participants from Phase 2 of the study. All four 

reported that their homes were traditional and open to other ways of following those 
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traditions. Also, it was clear from the interviews that the participants’ families’ modeled 

acceptance and that as children the participants were encouraged to seek out and make 

contact with people who were different than them.  

Conversely, Hocoy’s (2006) childhood differed, in that he “was programmed very 

early in life to think of difference as something lesser and to be removed” (p. 132). My 

research has focused on the training of adults and did not cover the developmental 

aspects of diversity and peace education from childhood. Judging from Hocoy’s comment 

and the stories shared by the participants, childhood experiences about difference and 

sameness and about how these are presented at home can be considered important factors 

in cultural and identity awareness that carry through adulthood. It seems that beyond 

learning about cultural attitudes and feelings, there is some unlearning that needs to be 

done as well. 

Swann et al. (1981) suggested that what motivates people to be curious about 

others is not always clear and that “people are often curious about the persons they 

encounter” (p. 635). The participants in the second phase of this study were brought up in 

environments that encouraged cultural curiosity, and they are still curious about others 

today and act upon this by reaching out to people who might even be considered their 

perceived enemies in Israel. Lederach (2005), who embraces this reaching out to others, 

wrote, “Reach out to those you fear. Touch the heart of complexity. Imagine beyond what 

is seen. Risk vulnerability one step at a time” (p. 177).  

The Arts and Cultural Attitudes and Feelings in the Middle East: Using the Coat 

Studying cultural attitudes and feelings in the shadow of the continuing culturally 

related violence in the Middle East has been challenging. Often it has been almost 
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impossible to imagine beyond or to see beyond the bloodshed and hatred, to connect to 

hope and envision a safer future. At the core of expressive arts therapy lies imagination 

(Knill et al., 1995; S. K. Levine, 1992) and imagination is the main ingredient needed to 

envision new things, to change what is already known. McNiff (1998b) addressed this 

issue when he wrote: 

When I listen to people describe their feelings of powerlessness in relation to the 

movements of mass society, I perversely consider the places where everyone has 

power. Lasting changes and improvements are made through the cumulative 

effects of individual actions. (p. 93) 

The deep immersion into the literature and the arts has provided me with a safe place to 

explore and study the complex spectrum of feelings and attitudes that have emerged from 

this study about Jerusalem.  

The arts can be seen as an island of sanity during chaotic, violent times. Kossak 

(2012b) referred to this saying, “it is our refuge from the madness” (p. 69). According to 

the literature, the arts, besides being a refuge, have been used—though certainly not 

enough—as a knowledge base for social change, education, exploration, expression, and 

transformation in cultural conflicts and cultural diversity (Afzali & Colleton, 2003; 

Cohen, 2003; Minow & Chaves, 2003; Ramsbothan et al., 2011; Shank & Schirch, 2008; 

Zelizer, 2003). 

All four of the participants in Phase 2 of this study were enthusiastic about 

incorporating the coat, or similar art-based tools, into their practice. They could all 

imagine and understand the power of utilizing the arts in peace work, conflict 

transformation, cultural studies, and for self-reflection. Nadia proposed that students in 
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her bilingual school could design their own cultural coats. Elana imagined using the coat 

in her Palestinian–Israeli women’s groups, saying that, “it could be very beneficial in 

having everyone take a turn putting it on and express[ing] how they feel when they wear 

the coat.” Sam saw a use for the coat in teaching: “I think it would be very useful both in 

raising topics and overcoming barriers and obstacles that people might have that might 

prevent them from talking about these otherwise very important issues.”  

David had two main reasons for thinking that the coat could be used in the 

multicultural summer camps he directs in Israel for children of diverse identities. The 

first was that the coat transcends language, and the children in the camp speak different 

languages; the second was that the bringing together of the symbols on the coat resonated 

with David as a metaphor for the bringing together of the children at the summer camp. 

The coat in this study can be situated in the realm of textile and fabric arts 

(Bratich & Brush, 2011; Corbett & Housley, 2011; Pentney, 2008; Perron, 1998). Artists 

have been mentioned in the literature as possessing certain characteristics and qualities 

that are different, unique, or special such as having artistic license (Metzger, 2011); as 

possessing “aesthetic communication” (Hause, 2006–2007), and the ability to “see 

strangely,” Benesh (2004). It is these abilities that artists and the arts offer that can enrich 

and move beyond verbal understanding in conflict-ridden areas, in cultural studies, and in 

the training of therapists in the cultural aspects of therapy. Within the art world, though 

still somewhat marginalized, fabric arts and crafts are receiving more attention as they are 

being used for social change and activism. Textile and fabric artists could hold a 

powerful tool for peace work and multicultural studies based on the outcomes of this 

study. 
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By now, 28 participants have experienced wearing and responding to the cultural 

coat between the first and second phases of the study. The few times when others tried on 

the coat at public research presentations and conferences, their responses were as 

powerful as those of participants in the study. One woman, of American, Lebanese, and 

Palestinian descent, was moved to tears by being so close to an Israeli flag. She 

mentioned feeling a sense of hope and closeness. In another instance, a man who is 

involved in conflict resolution in Ireland and globally wore the coat for the entire hour we 

shared stories. He admitted that he really did not want to remove the coat. He spoke of 

his excitement about perhaps creating such art-based tools for his own work.  

The Coat as a Container for Conflicted Feelings 

Not all people who have had contact with the coat have felt as positive about it as 

the two aforementioned people. One of the Jewish Israeli participants in the first phase of 

the study felt a negative change in emotion upon donning the coat when she discovered a 

Palestinian flag was sewn onto the garment; she commented honestly, “When I realized 

that I would also be wearing the Palestinian flag it dampened my excitement.” Wearing 

the coat, it seems, enabled people to directly access and express a range of emotions and 

attitudes about culture. 

At an international conference in Israel the coat also brought up cultural attitudes 

and feelings that were conflict-laden and less pleasant for the conference goers to 

witness; these cultural attitudes and feelings were authentic and important to hear. At an 

expressive arts therapy and social change conference, after presenting the photo portraits 

and some of the written responses from Phase 1 in a panel presentation, I asked for 
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volunteers to try on the coat. A few people in the audience tried on the coat while the 

panel discussed various topics that were connected to culture and therapy. 

 After presenting a moving talk about cross-cultural art therapy in an Israeli 

hospital, an Israeli Jewish art therapist who was on the panel with me commented that she 

would never try on a coat that had such a culturally diverse combination of symbols sewn 

on it. She went on to say that she would only try on a coat that held the Israeli flag, which 

she identified as the symbol that best represented her. As she finished her sentence, a 

woman in the back of the auditorium yelled out angrily in response in Hebrew, “If you 

will not even wear my symbols how will you ever recognize my country?” It turned out 

that this woman was a Palestinian expressive arts therapy student. 

This interaction caused a buzz in the entire room, and although the memory is a 

bit blurred, I have been told that the response that silenced and calmed the room were my 

own words that reminded everyone that the coat was there exactly for this purpose, which 

was to express all of these feelings and attitudes. The coat was able to hold the conflict in 

the room, no matter how deep and pain-ridden.  

During the break following the loud interaction, the Israeli Jewish panel presenter 

was upset that she had appeared racist or bigoted; she had just finished presenting about 

her work with sick Arab children in a hospital. The Palestinian student was upset too. 

Both of these women had been able to begin to express, though perhaps unintentionally, 

feelings and attitudes about the symbols on the coat and the meanings of these symbols 

for them in a very personal and real way. The direct confrontation was held in a safe 

space in which their anger and fears could be expressed openly. The coat held the 

conflict. The act of wearing the coat (“onbodying” it) and its cultural symbols has 
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weathered being both embraced and repelled, which seems to mean that it can be a 

powerful tool in conflict-ridden situations—both one-on-one as in the interviews and also 

publicly at conferences, workshops, and presentations. 

Limitations 

Prior Familiarity With Participants 

Interviews carried out by researchers with prior familiarity with the interviewees 

have been called “acquaintance interviews” by Garton and Copland (2010, p. 535): 

interviews that are semi-structured and where “the interviewer and interviewee have a 

prior relationship” (p. 535). Garton and Copland suggested that these prior relationships 

have an effect on the data that emerge from these interviews (2010, p. 548), specifically 

noting that “acquaintance interviews do allow researchers access to resources that are not 

always available in more traditional social sciences interviews” (2010, p. 548). Due to the 

culturally sensitive information that the coat embodied, this type of interview seemed to 

be the right fit for this research. 

The role of the researcher, the interview strategies used in such interviews, and 

the setting can also influence the interviews. The interviews and photo shoots took place 

at the homes and workplaces of the participants, and once at my own home. I wonder if 

and how the results would have varied if the interviews had taken place in a less familiar 

setting and by an interviewer whose relationship to the participants was more distant. One 

of the participants directly addressed the effect of knowing me, stating, “I feel good with 

Tammy, I trust her,” and “there is the human connection and person-to-person meeting 

that enables and allows everything.” 
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Though rare, the literature does address the diverse characteristics of a 

“conversational space” (Pezalla, Pettigrew, & Miller-Day, 2012, p. 167) that is created in 

qualitative interviews by the interviewer. For conversation to flow freely in qualitative 

research interviews, whether a Rogerian or a feminist philosophy is used, the researcher 

must be an active participant and creator of a safe space for sharing life stories, what 

Pezalla et al. (2012) called being a “researcher-as-instrument” (p. 167). 

Researcher as Therapist and Interviewer 

I can also postulate that the fact that the researcher was a therapist who is 

experienced at creating safe spaces for the expression of authentic feelings might have 

impacted the quality of the interviews. This limitation can be explored in all studies 

wherein therapists are the interviewers, researchers, or scholarly scientists and especially 

in studies wherein the research environment is created by the artist-therapist-researcher. 

In this art-based study that focused on a multicultural coat, I created an 

environment that had certain characteristics that seemed to relay empathy and comfort to 

the participants, who openly shared their attitudes and feelings about sensitive and 

volatile cultural issues. Wearing the coat in these interviews could also have influenced 

the data that were generated. Future research could compare interviews in which cultural 

attitudes and feelings were addressed both with and without the coat. 

Sample Size 

The sample size of four participants in Phase 2 can be seen as another potential 

limitation in this study. It is interesting to note that the 24 brief responses collected in 

Phase 1 of the study also provided important, pertinent information about cultural 

feelings and attitudes in Jerusalem. It is important to note that these 24 responses were 
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originally collected in fulfillment of an art-based assignment for a required course in my 

doctoral studies. In hindsight, if I had known originally that these participants were going 

to supply such informative, rich data, in-depth interviews could have been an integral part 

of their participation.  

It is possible that the short, brief, associative responses to the experience of 

wearing the coat were limiting, and it is also possible that the longer, in-depth interviews 

were limiting. Both versions of the data generation unearthed fine material based on 

wearing the coat. I believe that in this case the combination of the data that were 

generated from all three phases of the study, as a continuum, is precisely what resulted in 

a well-rounded study of cultural attitudes and feelings in Jerusalem. This said, I do not 

see this study as having exhausted other future research possibilities based on the cultural 

coat. Also, as an artist, I see limitations as invitations for creative endeavors and not as 

constricting boundaries. 

Conclusion 

This research, which was developed in my expressive arts therapy doctoral studies 

and was originally focused on the multicultural training of creative arts therapists (Acton, 

2001; Bradt, 1997; Cattaneo, 1994; Cherry, 2002; George et al., 2005; Gerity, 2000; 

Linesch & Carnay, 2005; McNiff, 2009; Talwar et al., 2004; Vasquez, 1997), has 

branched out to related fields but has stayed anchored in the field of creative arts therapy. 

Beyond the multicultural training of expressive arts therapists, the literature shows that a 

deep connection between expressive arts therapy practice and expressive arts therapy 

social action has been developing (Brooks et al., 2004; Kapitan, 1997; Kaplan, 2009; 

Leibmann, 2004; E. G. Levine & Levine, 2011; Schwartz et al., 2012). Engaging in this 
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study has been on the nexus or seams of where practice and social action meet; a seam 

that was magnified by the immersion into the arts as research.  

The nexus of art and social commentary, activism, and cultural education needs to 

be further researched. This nexus is like the seams on the coat used in this research, 

which symbolize the seams of Jerusalem’s neighborhoods, all of them meeting points that 

hold information about cultural connection, separation, and conflicts that might be useful 

as an era dawns that is characterized in part by large and small movements and travel—

both physically and virtually—of people across cultures. 

The art that was created throughout this research has served as a rich knowledge 

base alongside the literature review. There is much to be learned from both the process of 

creating the art and the products of that process. Leibmann (2004) said, “Involvement in 

the arts engages the whole person, ‘speaking from the heart’ and using their creativity 

and emotions. This can lead to learning and insights which can pave the way for the 

personal change needed to resolve many conflicts” (p. 2).  

Though not revolutionary, art-based research is still in its pioneering stages in the 

literature, certainly in doctoral studies. The poet Boyer (2011) has written that “the 

history of revolution is the history of vague ideas” (para. 1), which resonates with the 

findings of this study. All change—social, educational, therapeutic, artistic, and 

political—must begin with some vague idea, with a rumination that might seem unclear 

at first, even invisible or hidden in the dark. One of the greatest lessons learned from this 

research is that change often occurs away from the light and in small steps, as expressed 

in the poem and painting A Drop in the Ocean and echoed in the interviews with the four 

participants in Phase 2 who were innovative leaders. 
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Though situated in expressive arts therapy, this research is open to interpretation 

and repetition by other scholars from different artistic and professional backgrounds; this 

research can move beyond the boundaries or seams of one professional therapeutic 

mindset to any others who see change as important in society. For example, this research 

could be duplicated in the fields of psychology, social work, leadership skills 

development, conflict transformation, and social action scholarship. This research has 

only begun and needs to keep developing and moving forward. In the words of Langer 

(2009), “The only way we can really envisage vital movement, the stirring and growth 

and passage of emotion, and ultimately the whole direct sense of human life, is in artistic 

terms” (p. 87).  

Wearing the coat in this study, an art-based and art-informed process, has reached 

far beyond my expectations and shown that deeply rooted, complex conflicts can be 

addressed in an art-based manner. Forest (2009) illuminated this art-based capacity:  

It is an art to convey complex, nuanced ideas in such a way that diverse listeners 

with differing points of view can remain engaged. The capacity to embrace 

paradox, the willingness to explore, and a tolerance for ambiguity are some 

qualities artists embody and utilize to make art. These same qualities could be 

useful to leaders contemplating and creating coherent social change visions. (p. 

80) 

As the violence continues year after year, decade after decade, century after 

century, millennium after millennium in Jerusalem and the Middle East, the need to 

educate toward nonviolence, tolerance, multicultural acceptance, and cultural curiosity 

and to directly address all aspects of cultural identity and cultural crossings becomes 
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more acute. Incorporating the arts into this process should no longer be questioned; it 

should be stated loudly and as soon as possible, because as King (1986) so prophetically 

said, “We are caught in an inescapable network of mutuality, tied in a single garment of 

destiny” (p. 290). This research will conclude with the following poem I wrote as a final 

reflection on my doctoral studies. 

 

“Questions in the Wake of My Doctoral Studies: Cultural Attitudes and Feelings” 

Is it in our DNA? 

In the fruit of our family tree 

Were they floating in our placental waters? 

Those particles of hatred, love, acceptance, rejection, 

Being absorbed by us unknowingly into  

Our hearts, our blood, our lungs 

Once born can we outgrow prejudice? 

And which garment will be worn instead. 

Are some of us allergic to diversity? 

Immune to racism? 

As our eyes and ears develop 

Are some of us given tunnel vision, others perfect hindsight 

Some the ability to hear only the sounds we already know 

Others the capability to understand multiple languages 

And as the heart develops 

How many people can we fit 
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In each chamber 

How many people 

Can we hold in our hearts? 

And our fingertips 

With their unique prints 

And delicate nerves 

Can they touch untouchables? 

Stroke enemies 

Fondle the feuding 

Can our heavy brains 

Lighten the load of our heavy hearts? 

Do we need physiotherapy to teach our feet 

To walk over bridges 

To cross invisible divides? 

And as we grow 

And become adults 

And study for years and years 

Will we recognize peace when we bump into it  

In an overgrown garden 

Someday 

Or will it remain there 

As always 

Waiting to be cultivated and fertilized 
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And passed by again 

And again… 

Do we know what peace looks like? 

Is it in our DNA? 



191 

 

 

APPENDIX A 

INFORMED CONSENT FORM 
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29 Everett St., Cambridge, MA 02138 

 

Doctoral Research Informed Consent 

You are invited to participate in the research project titled “Sew it Seams, So it 

Seems: Wearing the Symbols of Distant Neighbors.” The intent of this research study is 

to research cultural opinions and feelings in Israel cross-culturally through the experience 

of wearing a coat of symbols. 

 

Your participation will entail trying on the coat of symbols that the researcher has 

sewn, being photographed wearing the coat, responding in writing to the experience of 

the wearing of the coat, and participating in a recorded interview with the researcher. 

 

In addition:  

Former knowledge about culture is not necessary. 

You are free to choose not to participate in the research and to discontinue your 

participation in the research at any time. 

Your name, photographed portrait image, words, and interview responses will appear in 

the doctoral dissertation, in art-based research, and may be shown in art galleries, 

publications, or films, responsibly, as part of this research in the future.  

Any and all of your questions will be answered at any time and you are free to consult 

with anyone (e.g., friend, family) about your decision to participate in the research and/or 

to discontinue your participation. 
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Participation in this research poses minimal risk to the participants. The probability and 

magnitude of harm or discomfort anticipated in the research are no greater in and of 

themselves than those ordinarily encountered in daily life. 

If any problem in connection to the research arises, you can contact the researcher, Tamar 

Einstein, 0544-629844, 02-6735708, and by e-mail at tretamar@yahoo.com or Lesley 

University sponsoring faculty Dr. Robyn Flaum Cruz at (412) 401-1274, or 

tkeeney@lesley.edu.  

The researcher may present the outcomes of this study for academic purposes (e.g., 

articles, teaching, conference presentations, supervision, etc.). 

 

My agreement to participate has been given of my own free will and that I 

understand all of the stated above. In addition, I will receive a copy of this consent form.  

 

 

 

________________________ ___________ ______________________ ___________ 
Participant’s signature Date Researcher’s signature Date
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APPENDIX B 

CONSENT FORM TO USE AND/OR DISPLAY ART 
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29 Everett St., Cambridge, MA 02138 

Consent to Use and/or Display Art 

 

CONSENT BETWEEN: Tamar Einstein________ and _________________________. 

 Expressive Arts Therapy Doctoral Student   Artist/Participant’s Name 

 

I, ____________________________________________, agree to allow Tamar Einstein 

   Artist/participant’s name          Expressive Arts Therapy Doctoral Student 

 

to use and/or display and/or photograph my artwork, for the following purpose(s): 

 

o Reproduction and/or inclusion within the research currently being completed 

by the expressive arts therapy doctoral student.   

 

o Reproduction and/or presentation at a professional conference. 

 

o Reproduction, presentation, and/or inclusion within academic assignments 

including but not limited to a doctoral work, currently being completed by the 

expressive arts therapy doctoral student.   
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It is my understanding that my name, my image, and my responses may be revealed in 

any presentation or display of my artwork. 

 

o I DO NOT wish to remain anonymous. 

 

This consent to use or display my artwork may be revoked by me at any time. I also 

understand I’ll receive a copy of this consent form for my personal records. 

 

Signed ____________________________________________ Date ________________ 

 

I, ___________, agree to the following conditions in connection with the use of artwork: 

Expressive Arts Therapy Doctoral Student 

I agree to keep your artwork safe, whether an original or reproduction, to the best 

of my ability and to notify you immediately of any loss or damage while your art is in my 

possession. I agree to return your artwork immediately if you decide to withdraw your 

consent at any time. I agree to safeguard your confidentiality. 

 

Signed ____________________________________________ Date _________________ 

Expressive Arts Therapy Doctoral Student 

Tamar Einstein: Phone: 0544629844; e-mail: tretamar@yahoo.com 
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APPENDIX C 

PHASE 1 DEMOGRAPHICS SURVEY FORM 
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Demographics 

 

~Religion- ______________________________________________________________  

~Gender- ______________________________________________________________  

~Age- _________________________________________________________________  

~Profession/s or occupation/s- _____________________________________________  

~Describe your identity- _________________________________________________________  

 ______________________________________________________________________________  

 ______________________________________________________________________________  

 ______________________________________________________________________________  

 ______________________________________________________________________________  
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APPENDIX D 

PHASE 1 WRITTEN RESPONSE SURVEY FORM 
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Brief written response to the experience of the wearing of the coat: 
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APPENDIX E 

ADDITIONAL PHASE 1 PHOTO PORTRAITS AND WRITTEN RESPONSES 
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Wardi (Figure E1):  

A bit weird for me to wear flags, I thought, I like them but not with very high 

value. I like them in the light, happy, playful way. Wearing flags felt for me 

beforehand as wearing a statement, so I looked to hide under the coat/cover from 

the act of wearing the statement itself; sheltering from the act I’m doing myself. 

So I took my lamb in too and peeped like out of a cave. . . . But in the end the coat 

felt much more of something else than flags; like a big mise-en-scène of color, 

shapes, sounds . . . 

Figure E1. Wardi 
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Weiman (Figure E2):  

I felt embraced and respected—[the robe was] like a graduation robe. Walking, I 

felt like a monk of a new religion. I didn’t want to take it off, loved [its] weight 

and sound. 

Figure E2. Weiman 
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Kelman (Figure E3):  

It felt literally and symbolically heavy. Many generations were draped over my 

shoulders. Tammy’s grandfather’s ties and my father’s tefillin . . . the peaceful 

setting of my garden with Jewish and Palestinian symbols around me. 

Figure E3. Kelman 
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Reshef (Figure E4):  

Deep & hidden,  

Rooted, 

  Separate  

 Protected  

 Ceremonious  

 Strong 

Figure E4. Reshef 
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Schwebel (Figure E5):  

The coat was heavy, busy, and a burden. It was big on me and that is how I feel 

about the things it symbolizes: the weight of the traditions and religions, the 

weight of the feelings, and the difficulty to bear all of this on a day-to-day basis, 

this is too big on me. I felt that I was tiny and swallowed up by the coat. It was 

not possible to see ME, my body, my existence; and therefore, maybe I also put 

on my sunglasses. 

Figure E5. Schwebel 
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Einstein (Figure E6): 

A sense of being elsewhere, in the Far East, at another time and in my mind’s eye 

imaging a scene of a broad expanse of fields of foods growing—trees lined up as 

protective hedges—a cacophony of colors coming together with the classical 

music that was playing on the radio and feeling a sense of great pride in what 

Tammy, my daughter, has been doing and creating. Chopin continues. I felt the 

texture of the coat’s materials—felt the life-giving force of the coat’s colors—and 

a desire to indeed go dressed in this Joseph’s coat of many colors to the fantasized 

land of questions, and just to set the tempo of my breathing to the movement of 

the imagined “growings” in my image—wheat, barley, and in the distance grapes 

hanging almost fermented naturally—sensing a host of flying insects preparing to 

taste the inviting fermenteds. . . . A lovely image; an unusual garment—I feel 

blessed to be Tammy’s father and to have been invited to wear a magic robe. 

Figure E6. Einstein 
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Chava (Figure E7): 

A feeling of heaviness, to carry the entire cloak and the symbols on me. The 

feeling that I am terribly small within this complex world. It feels heavy to bear 

the weight of the cloak on my shoulders. . . . I am so small and the cloak so heavy. 

Figure E7. Chava 
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Crystal (Figure E8): 

The first association I had was of the musical Peter Pan, with Chanoch Rosen. 

The sleeves with the ties are what created this association; there too they wore 

clothes of this style. The second association is double; that of the film The Last 

Emperor and the play The Tiger. Because the coat somehow carries the style of an 

emperor. It reminds me very much of the Far East. The association of The Last 

Emperor is connected to the coat being big on me, in the film there is a boy who 

is chosen to become emperor and has to wear a coat that is too big on him by a 

few sizes. 

Figure E8. Crystal 
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Stern (Figure E9): 

The coat covers me on a pleasant Jerusalem morning. At home, I had wanted to 

be photographed in the Shuk. Maybe that will still happen. Yesterday when I saw 

it hanging I thought it was part of a costume. The embroideries on the coat show 

me the daily difficulties of those who live here. Now, especially, as an Israeli, it is 

hard for me to identify with the flag that represents the country in which I live and 

am considered to be a citizen of. This is due to what it happening here, how we 

behave as a society, but also outside. Is this what represents me? And from the 

other side, I don’t belong to the other flag, today I do not speak the language, I 

don’t truly know the culture. The ties hanging from the sleeves remind me of my 

wanting to go to work one day in a suit and tie. Exactly like one here, or those 

hanging in my father’s closet. This reminds me of my childhood battles with my 

mother and my grandmother about what I wore, and more importantly, what I 

wouldn’t wear. Suddenly I am thinking about the ease with which I entered the 

Figure E9. Stern 
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coat, without asking who wore it before, or how many. . . . As one who does not 

like secondhand clothes, or at least that is what I think, what does this mean? It 

feels nice; it gives the feeling of a home, yes, with all of the symbols and 

meanings both obvious and hidden that it has. It tells me, most importantly, that 

the time has come to take the symbols out: to language, to dialogue, to creation, 

and to face up as an individual and society, if I want a life of peace and 

brotherhood/sisterhood here. 
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Bregman (Figure E10): 

When I put the coat on I felt a few things. On one side I felt like I was in the 

middle of all of the bad things happening with wars between Arabs and Jews, and 

remembered the violent demonstrations against the gay community. But then I see 

the life I’m living in an Arab Jewish school with Arab friends . . . and every 

Friday night friends of my mom coming over; some are gay and lesbian. So I 

cannot really decide if the coat is showing peace, like what I’m living, or what is 

going on outside of my bubble. 

Figure E10. Bregman 
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Bashir (Figure E11): 

In the beginning there was an uncertainty about wearing the coat or not, and that 

was connected to the flag; then I saw the Palestinian flag and I calmed down a bit 

and decided that, yes I am wearing it. I felt good when I wore it, like a model. I 

feel good with the colors, I feel good with Tammy, I trust her. It is a little hot 

outside but good. . . . The colors and sounds were fun, also my son joined in and 

was photographed. He had fun too and liked the colors. I didn’t have time to dig 

deeper but the issue of the reality in which we live, between two peoples, who are 

fragile, enters; and everything changes. . . . So then there is the human connection 

and person-to-person meeting that enables and allows everything. Good luck 

Tammy . . . 

Figure E11. Bashir 
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Canetti (Figure E12): 

This coat was very warm, but I didn’t feel hot inside it, actually protected. . . . I 

felt like a lawyer wearing the coat before an important trial; I felt it was a huge 

responsibility. I was aware of the fact that the Israeli flag, the Palestinian flag, and 

the Pride flag have been sewn in this coat, however, when I was wearing it, it 

didn’t weigh on me. It was natural, as natural as living in my apartment in 

Jerusalem or filming religious ceremonies for my last film. Somehow this coat is 

part of my many faces. 

Figure E12. Canetti 
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Kiewe (Figure E13): 

When I wrapped myself in Tammy’s coat I felt grounded. Grounded, in the good 

sense of the word; to reality, to senses and feelings, to the present tense, and to the 

ground. I felt the weight of the coat as something that gave me safety, and the 

great creativity of the coat that inspired me to play and connect to intuition. It 

came into my life on a day when I was experiencing all of these feelings through 

the opening of Tarot cards that I had done for myself; now after I have been 

photographed with the Tarot cards around me I am thinking about the powerful 

connection between both elements; their colors, creativity, free play, and security 

that they gave me today. 

Figure E13. Kiewe 
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Weller (Figure E14): 

These gowns for the end of the study are strange to me as a German. After the 

students’ rebellion at the end of the ’60s we abolished all the traditional stuff 

[that] had a smell of authority, class borders, and dust of history. So I loved that 

[Tammy] made a magician’s gown out of it. That is what you do in University, 

especially in Psychology—modern magic. And I tried to bring the magician to 

life. 

Figure E14. Weller 
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Glass (Figure E15): 

Shabbat morning. I prepared for Tammy’s coat—put on pink lipstick for the pink 

of the bells on the coat, and my hoop earrings because they remind me of Fayrouz 

and Ayat and Suheir, Arab women I’ve grown to love who live in Hebron. 

Wearing the coat, I felt grand at first; the length and the body of the coat engulfed 

me. I went down the steps of my little backyard and then became aware of the 

diverse things around me. The meowing of tiny kittens, the cooing of the doves, 

the light and the shadows of the surrounding trees, the pleasant breeze of the 

morning. The senses became clearer. More than usual I was aware of the green 

plants that climb and awaken to life the dry branches in the yard; as if holding 

them in life. Like the different fabrics of the coat, different colors that awaken the 

black, and that represent beliefs and stances that are dialoguing with each other. 

The coat also awakened in me a feeling of something basic, of earth. I found 

myself wanting to walk in the dry leaves, and leaning on the ficus tree that I love. 

Figure E15. Glass 
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And here in Israel, especially in my Tel-Aviv, the earth is made of a combination 

of homeless people sleeping in the street next to high-heeled women going out on 

the town; Chinese workers drinking beer on a work break next to soldiers 

returning from vacation; small children coming home from nursery school next to 

old folks sitting on benches across from the sea; couples of men and women, men 

and men, women and women next to people spending the Shabbat (Sabbath) 

alone; Arab workers in work dust–covered clothes next to polished high-tech 

people who are shaved bald. Yes, this is my earth, and Tammy’s, and from it this 

coat grew and was sewn. 
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Wattad (Figure E16): 

The coat was heavier than I had imagined, which reminds me of our lives, the 

diversity there is and the beauty it has from all of the colors. And in contrast to 

that, all of this beauty can be seen from one point of view—that is its heaviness. I 

saw in it my identity, Palestine on the right and the state of Israel whose wings I 

live under on the left. That is good for me, even if Palestine is on the right. Then 

there is the meaning of this side in Islam, and Israel on the left, and just how 

much this word left has meaning in my life. . . . On the back I saw the spectrum of 

colors of the Italian peace flag, and was reminded of the peace festival I 

participated in twice in Terento. 

Figure E16. Wattad 
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West (Figure E17): 

I feel that this coat represents the broad and yet small world of [Tammy]. The 

issues that she addresses are personal yet universally important. She stands as an 

example to me of a human being who chooses to tackle the hard places in life like 

discrimination, equal rights, religious plurality, gender issues, etc. As an artist, I 

admire her imagination and spirit. I wish I could see myself as I wear the coat. It 

made me feel safe and important! 

Figure E17. West 
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Saposnik (Figure E18): 

The only word I can think of is envelop. I feel totally covered, sheltered, 

decorated. I feel layers, colors, textures, weight. I like it. 

Figure E18. Saposnik 
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Yinon (Figure E19): 

The coat is very pleasant, embracing and wrapping. I felt that I was participating 

in a ritual . . . there is something religious and shamanic about it. A lot of 

movement and color. I feel balance and comfort. 

Figure E19. Yinon 
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Shoshan (Figure E20): 

Wearing the coat was a permission to integrate the parts of me that live in tension: 

Jewish–Arab, Secular–Religious, European–Middle Eastern, Analysand–

Therapist. The bells, like the Temple High Priest, whose clothes contain 

pomegranate bells, the coat also gives notice to the person and those around the 

feeling of “the Presence”—a presence which is sacred, and whilst wonderful, is 

ultimately a container of something so much more sacred—the mundane body. 

Figure E20. Shoshan 
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APPENDIX F  

PHASE 1 DISCUSSION 
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Discussion 

On a personal level, throughout the process of designing and sewing the coat, 

writing the literature review, and studying the data from Phase 1 of this study, I became 

aware of a heaviness, not unlike the theme of weight and heaviness that participants 

spoke of while wearing the coat. Direct prolonged exposure to the heaviness of the 

conflicted cultural situation was exhausting and bearing the weight of Israel’s cultural 

complexities during this research was challenging. I also resonated with the creative 

inspiration that this challenging environment holds. Because of the multicultural focus of 

my work, I have been called a border crosser and a pioneer by colleagues, but through 

this study I have recognized that I am an improviser, as many creative arts therapists are. 

Nachmanovitch (1990) stated: 

Knowledge of the creative process cannot substitute for creativity, but it can save 

us from giving up on creativity when the challenges seem too intimidating and 

free play seems blocked. If we know that our inevitable setbacks and frustrations 

are phases of the natural cycle of creative processes, if we know our obstacles can 

become our ornaments, we can preserve and bring our desires to fruition. Such 

perseverance can be a real test, but there are ways through, there are guideposts. 

And the struggle, which is guaranteed to take a lifetime, is worth it. It is a struggle 

that generates incredible pleasure and joy. (p. 12) 

The challenges and struggles of this so-called cultural border crossing have enabled me to 

reach people who would never have received expressive arts therapy, and indeed, the 

extra effort to cross the invisible and visible divides has been pleasurable and joyful. 
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The topic of multicultural training in the literature review was deemed relevant 

and directly connected to the coat portraits based on the idea that one of the ways in 

which identity and cultural identity could be explored in expressive arts therapy is 

through training. Reading through the plethora of literature on the multicultural training 

of therapists (e.g., Adams, 2010; Bieschke et al., 2003; Campinha-Bacote, 2008; Cherry, 

2002; Congress, 2004; Masalha, 1999; Merry, 2005; Munoz, 2007), much of the research 

was highly informative but difficult to translate to the specific, indigenous cultural 

challenges of Israel and to creative arts therapy training, or art-based research. The 

cultural training of therapists in divided or conflicted regions, specifically Israel, is still 

rarely documented (Al-Ajarma & Barzilay-Shechter, 2007; Al-Haj, 2002). Future 

research on this topic would create a body of knowledge that could enhance and enrich 

the cultural pedagogy of therapists in the Middle East. 

There is an awareness now that a cultural coat being tried on by participants who 

were known and unknown to one another and shared with ones who wore it before and 

with those who will wear it afterwards could be a powerful metaphor for the sharing of 

the history-burdened land in Jerusalem. If only sharing the land could be tried on for size, 

embodied, and experimented with as easily as it was to share the coat and its symbols. 

Although talking is an important part of communication, perhaps nonverbal forms of 

expression could be utilized in cultural learning and cultural bridging. Based on the 

results of this study, participants were willing to literally touch what they were unable to 

cognitively touch previously.  

For example, the participant who would not wear the GLBT pride flag was 

willing to hold the coat and discuss the other flags. This can be seen as a denial of the 
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pride flag; but perhaps more importantly, the act of holding the coat can be seen as a step 

in the direction of dialogue. He could have refused to hold it or touch it at all. His ability 

to openly admit the difficulty was already a step toward cultural flexibility. Widening 

cultural horizons is a process; participants moved at their own pace while exploring the 

wearing of the coat and what it meant to them.  

Looking back at the entire process of the first phase of the research I realized that 

that the coat was a metaphor for Jerusalem and that the innate qualities of this wearable 

metaphor allowed the participants to connect to the coat in a personal manner. Moon 

(2007) stated: 

Artistic metaphors invite us to look at, listen to, and respond to them, and wonder 

about their meanings. Rather than assigning fixed interpretations to artworks, we 

reflect upon them, enter into their stories, listen to what they want to tell us, and 

make sounds, move our bodies, and create poems in response to them. (p. 65) 

Artistic metaphors open doors to possibilities that may otherwise remain shut. This study 

would not have been possible without the use of metaphor and imagination. The first 

image that became the trigger for the coat project was the image of the seams in 

Jerusalem.  

Jerusalem’s inhabitants are of diverse origins and rooted in many traditions, 

ancient and modern. Although some are easily identifiable by language or dress codes, 

many Jerusalemites have layers of origins that cannot be seen by the naked eye. The first 

phase of this study revealed that cultural identities in Israel are often hybrid. Hybrid 

identities have been studied (Bolatagici, 2004; Dosamantes-Beaudry, 1999; Marotta, 

2008) yet, once again, the research found in the literature was not specifically about the 
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complex identity issues of the peoples in Israel and the region. The historical, political, 

cultural, and ethnic complexities of Israelis and Arabs are unique and potent. 

The coat, an art-based experiment, can be seen as a tool amongst others found in 

the literature to be utilized in the pursuit of cultural education. Trying on the coat allowed 

participants in the study to become physically close to cultural symbols that are usually 

thought about cognitively or viewed from a safe distance. This can be referred to as 

embodiment. 

Embodiment, or embodied thinking (Taylor, Lord, & Bond, 2009), which was not 

discussed in the literature review but is connected to Phase 1 of this study, has been 

described in this way: 

English and other languages make extensive use of bodily metaphors to convey 

abstract concepts. We grasp ideas, for instance, and also walk a fine line, break 

out of a daily routine, and try to get around regulations, get boxed in a corner or 

bogged down, carry a heavy work load, get weighed down by projects. (Taylor et 

al., 2009, p. 946) 

The themes that arose from the participants’ responses were often embodied metaphors, 

for example, the weight, heaviness, or burden felt while wearing the coat. The coat was 

created or crafted by me; it was tried on or embodied by the participants. Heracleous & 

Jacobs (2008) discussed crafted embodied metaphors:  

The term “embodied metaphors” encompasses two interrelated ideas: firstly, that 

emergent and iterative construction of a simultaneously physical as well as 

metaphorical object directly involves the body in this process; and secondly (and 

importantly), the resulting physical metaphors have a body—they are “metaphors 
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in the flesh” that can be touched, moved, examined from different angles, and 

serve as engaging occasions for sense making. (p. 310) 

The role of metaphors in multicultural studies could be expanded and researched more 

deeply based on the findings in this study, including embodied metaphors. 

The results of this study point toward a physical understanding of culture in other 

themes that arose. The props that were sometimes needed in order to wear the coat are yet 

another metaphor of the anchoring that people need in order to face difficult, conflicting 

situations while still feeling safe. The props can even be looked at as amulets, in the sense 

that the use of charms and amulets is prevalent in the Middle East, and perhaps this was 

transferred to the participants in their use of props. Amulets in general are believed to 

provide protection and safety. The coat in and of itself could be seen as a prop or an 

amulet. Koltuv (2005) explained amulets and their uses: 

An amulet is anything worn as a charm against evil, disease, witchcraft, and 

misfortune. The word amulet can be derived either from the Arabic word hamalat, 

meaning “to hang,” or from the Hebrew word kame’a, which has the root 

meaning “to bind.” Hanging, or binding, or wearing an amulet upon oneself 

protects the wearer. (p. 9) 

Fear is a powerful emotion and fear of persons of a different culture or subculture 

is not unusual in Israel. This fear feeds prejudice, cultural misconceptions, and creates 

distance between cultures. Bateson (1994) stated that “Middle Eastern cultures reek of 

envy,” continuing, “Everywhere that you see charms against the evil eye—bright blue 

beads, the hand of Fatima, an eye painted on a house—you know that you are in a society 

where envy is a major source of anxiety” (p. 185). This envy is probably a layer that 
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covers fear. This study’s first phase showed that fear of others is so strong in Israel that 

even wearing someone else’s symbols can seem impossible. The anxiety mentioned by 

Bateson (1994) is cross-cultural and its source can be varied.  

Some of the themes that emerged from the study were embodied. The research 

found that wearing culture can connect participants to unconscious feelings that symbols 

may embody. This research is by no means comprehensive; more research is needed in 

order to explore ways of broadening this study and studying embodied cultural metaphors 

in greater depth. Meanwhile, I can only hope that the brief encounter that each participant 

had with the coat, and the data that were the fruition of these encounters, can be 

informative to me and to others about multiculturalism in Israel. This information could 

serve as a basis for the creating of multicultural curricula in creative arts therapy 

programs.   

Limitations 

The potential limitations of Phase 1 of this study are similar to those for the study 

as a whole. One limitation could be that the participants all knew me, the researcher, 

which may have influenced the outcome of the responses; that the ever-changing political 

climate in Israel could have affected participant responses; that the language of the 

written responses (whether they were written in a participant’s mother tongue or not) 

could have influenced the content and style of the responses; and that focusing on 

Jerusalem, as opposed to other geographic regions in Israel, could have had a direct 

influence on the outcome of the emerging themes of the responses. It is possible, 

however, that without prior familiarity with the researcher, participants would not have 
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agreed to do something as intimate as trying a cultural coat on and expressing their 

personal feelings in written response form. 

Conclusions 

The lack of documented cross-cultural creative arts therapy experiences may be 

due a few factors. First, the literature may be in Hebrew; second, Israeli creative arts 

therapists may have not begun publishing as widely as their U.S. counterparts; or third, 

multicultural creative arts therapy training and practice may be rare.  

The metaphor of a cultural weave came up for me while sewing the coat, while 

reading the literature, and while reading the participants’ responses to wearing the coat. I 

have surmised that there is a cultural richness in the coat and in Israel; that one could 

spend a few lifetimes trying to know all of the facets of all of the cultures here; yet many 

people live parallel lives not knowing the most basic things about each other’s religions, 

ethnicities, rituals, or languages. The coat in many ways symbolizes a vision of accepting 

this cultural richness; a vision of getting close to one’s unseen neighbors.  

In conclusion, both trying on the coat and crossing cultural divides takes some 

cultural flexibility. Cultural flexibility is a concept that takes into account the intellectual 

and emotional stretching that humans engage in while becoming culturally curious, 

aware, and competent. Creative arts therapists have the capacity to become culturally 

enriched and culturally flexible in their training in Jerusalem and elsewhere.  

Rev. Dr. Martin Luther King Jr. (1986) wrote, “We are caught in an inescapable 

network of mutuality, tied in a single garment of destiny” (p. 290). The sad brilliance of 

this insight seems to rings true in Jerusalem and in Israel at large. This indigenous 

mutuality could be recognized as a first step in cultural pedagogy and training here.  



232 

 

Notwithstanding the challenges of addressing cultural issues in conflicted or 

divided communities or countries like Israel, this study is a tiny drop in the vast ocean of 

research that needs to continue. There are those who believe that without shining a light 

on the darker, more unpleasant corners of cultural misunderstanding, on the 

misconceptions, prejudice, and shadows, change cannot occur (McNiff, 2007).  

All change must begin somewhere. To quote Plato, “The beginning is the most 

important part of any work” (as cited in Stathes, 2004, p. 122). Perhaps this beginning 

will pave the path for more research on the multicultural training of creative arts 

therapists in Israel. 
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PHASE 2 INTERVIEW QUESTIONS 
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Tamar Reva Einstein, September 2011 

 

Hi, we will begin the interview now. I wanted to start by getting to know you, and 

then ask some questions about the coat you just tried on, so: 

  

1. Could you please tell a bit me about yourself (where are you from, what 

languages do you speak, where do you live, in what cultures did you grow up)? 

2. I would like to hear about you and your work. 

3. Could you describe where we are, and what meaning this place has for you? 

4. Do you think that your upbringing has affected your relationship to cultures, and 

if so, in what ways? 

5. Do you have a personal belief system, philosophy, or mindset that you adhere to 

or live your daily life with in mind? 

6. Can you tell me a story about a cultural meeting that you cannot forget that 

influenced you? 

7. Name a mentor, teacher, or hero that you carry with you please. 

8. What gives you hope? 

9. What was your experience of wearing the coat? 

10. What images arose while in the coat? 

11. I call this project “Sew it Seams,” referring to the seams on the coat and the seams 

in our cultures. When I say the word seam, what do you think of or imagine? 

12. What symbols, if any, are important to you? 



235 

 

13. What purpose, if any, can you imagine for this coat now that you have worn it? In 

other words, “What would you do with this coat?” 

14. As someone living in Israel, would you say that our society is culturally rich, 

culturally conflicted, both, or something different? 

15. What are some of the obstacles that stand in the way of cultural sharing here? 

16. What gives you hope and what doesn't for a less violent future for all cultures 

here? 

17. Do you have a quote, saying, poem, song, or image that is dear to you, and would 

you share it? 

18. Would you like to ask me something now? 

19. Is there anything I haven’t asked, or that you would like to say now? 
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PHASE 2 WRITTEN COAT RESPONSES 
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Nadia Kinani: 

The feeling was strange. The feeling that I am actually experiencing violence the 

moment the cloak touches my body. 

I had chills and a feeling of rejection, that the fabric of the coat should not 

touch my body. On the other hand, for a moment, I resonated with the situation of 

how I would feel if this violence really happened to me. 

The ties strengthened “this thing” of violence by men who actually seem 

nonviolent. A simple man, poor, would not wear a tie. That is more suitable for 

people who are well-to-do, wealthy, have status, and that repulsed me. 

Elana Rozenman: 

I felt enveloped, comforted, strengthened, and supported by the sisterhood of 

suffering—all of the mothers and wives who have lost children and husbands, sat 

in hospitals nursing them back to health and wholeness, sent them to war, 

carrying the sorrow and deep sacrifice of our womanhood. 

I felt the need to cover myself, to hide, to protect myself from the outer 

world and to go inside the coat and myself—to go deep into my vulnerability in 

order to overcome it. 

As I enveloped myself in the coat, I was overwhelmed with feelings of 

pain and started to shake and cry for all the sorrow of the mothers represented in 

the symbols sewn on the cloak. 

David Neuhaus: 

After looking at it and then putting the coat on it made me feel like Joseph—not 

only a multicolored coat but also a coat that is made up of dreams—each symbol 
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evoking dreams of individuals and peoples. Can I decipher the dreams of those 

abused and wounded—dreams of healing, wholeness, happiness, freedom . . . 

Once the coat was on I noticed that it “speaks”—the bells that sing with 

movement . . . I immediately thought of the Isaiah text that describes the casting 

off of clothes of mourning and putting on a new robe of joy—joyful dancing, new 

life—the coat itself in its colors and its bells sings and dances a hymn of new life. 

Sam Schwartz: 

The coat felt small on my shoulders. I was worried about tearing it and 

was reminded of Mayakovsky’s poem about a cloud in trousers; sometimes our 

physical bodies are uncomfortable in the limited space we are given, physically, 

and metaphorically. The Tzizit hanging from the garment, together with the tie 

fringes and the blue and white of the Israeli flag, reminded me of the Jewish ritual 

Talit, which I don every day in prayer. It was interesting to me that the Palestinian 

flag woven into the coat did not prevent me from making a near total association 

of the coat with my culture’s native ritual prayer object. I would like to check 

myself, to inquire whether this is indicative that I am comfortable with a 

Palestinian existence and it does not interfere with my self-identification as a Jew, 

or if my prism of experience filters out the symbols of Palestinian nationalism, or 

if there is another explanation for the phenomenon. Different answers to this 

question would require me to do different kinds of work on myself. 

Two related thoughts: (a) When putting on the coat I found myself 

shukling, moving rhythmically back and forth as I do in the Jewish prayer service. 

It is interesting, in a Pavlovian way, how wearing the garment automatically 
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evoked a certain movement behavior. (b) While I noticed the garment’s 

components that I interpreted as relating to Jewish symbols; and I noticed the 

Palestinian flag, all the other symbols on the garment went unexplored and even 

unprocessed by my consciousness. I will need to think about this in the context of 

my remarks [above]. 
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PHASE 2 TRANSCRIBED INTERVIEW EXAMPLES 
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Nadia 

Tammy: Okay Nadia, we are sitting here to talk for a little while on the subject of 

my doctorate, which is multiculturalism. My first question is, just so I can get to know 

you a little, is if you can tell me a little about yourself: Which languages do you speak, 

where you grew up and in which culture, or cultures? 

Nadia: My name is Nadia; I am the principal of the bilingual school for two years 

now. I grew up in Nazareth, a city in the north of the country. When I finished school I 

went to study in Jerusalem, here. I never thought I could remain in Jerusalem and leave 

the city I grew up in, but the fact is that our plans and expectations don’t always turn out 

the way we thought they would, and I’ve lived in Jerusalem for more than 22 years now. 

Of course Nazareth and Jerusalem are completely different places. In Nazareth, when I 

grew up, it was completely and only among Arabs, there were no Jewish people living in 

Nazareth, only Christian and Muslim Arabs. Nazareth is a very active city, politically, 

socially, and culturally. I studied in an Arab school, and until I graduated my direct 

contact with Jews was almost nonexistent. I mean, I saw Jewish people around me, I 

heard them speak, but I had no contact with any Jew—man, woman, or child—a 

complete disconnection. Although we studied Hebrew in school since the third grade we 

never really used it. We studied mostly literary language, reading and writing, but we 

never acquired conversational skills in the language, weren’t really trained. I think this 

has an element of alienation to it. The language was connected with fear and alienation, 

so we didn’t have the courage to use the language for anything beyond. I grew up in a 

traditional–liberal family. To this day I can’t really define this . . . 

Tammy: —combination?  
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Nadia: Yes. My parents were very open, very liberal people, and traditional too, 

of course. There were a lot of boundaries in my life as a child but on the other hand there 

was a very pleasant, open relationship between us that was based on sharing. I think I 

now see the results of this relationship, this combination of tradition and openness. Of 

course, there were some were some subjects that were taboo and were not to be discussed 

but there were also lot of subjects we got the chance to talk about and discuss. My parents 

followed the religious decrees Kium Mitzvoth, or keeping of the mitzvoth (deeds), ever 

since I can remember myself as a little girl.  

Tammy: The Muslim decrees, Mitzvoth. 

Nadia: Yes, the Muslim decrees. Though I myself can’t ever remember doing the 

same—I didn’t fast or pray. The family respected those who choose to fast and those who 

choose not to. It should be noted that this is unusual since it wasn’t the norm that in a 

family that fasted during Ramadan someone would eat. 

Tammy: It showed a great openness to someone else’s opinions and choice of 

lifestyle.  

Nadia: Yes, It was something that was unusual, not usually accepted. My uncles 

fasted and I and another sister who chose not to fast were not forced to, and no one asked 

any questions. We could each choose for ourselves.  

Tammy: This brings us to the next two questions. I think it’s related. I wanted to 

ask you about where we are now, about this place, where this place stands in your life, its 

meaning to you, what you do here and how you were received here. 

Nadia: As you know, when the children were born we had a shared experience in 

kindergarten with the children, a first real, right, and interesting Jewish–Arab contact. 
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Tammy: Here in the bilingual school?  

Nadia: Yes. We were at the YMCA in the beginning in nursery school, and from 

there the idea for a bilingual school grew. I suddenly discovered the added value of that 

joint meeting when my daughters got to experience this something that I missed, 

something that I was missing a great deal. Although many of the values I was taught at 

home still are reflected in my life today, it’s not like I’m a different person, and what was 

then was then and today I’m something different. Many of things I was taught I still carry 

with me, and while I lost or gave up many others, my basic structure still follows the 

teaching of my parents about respecting the other, tolerance, patience, and liberalism.  

Tammy: And what do you do here today?  

Nadia: Today I am the principal of this school. Managing a bilingual school is not 

a standard affair. A lot of your activity is ideological activity and everything you do has 

an ideological aspect to it: what you teach, the partnership, the first and second 

languages, how to conduct religious studies, how do we deal with outside events within 

the school. There’s always something to do. I call it the beehive, there is always 

movement and we have to deal with issues other schools don’t necessarily address during 

everyday life. It’s something very significant. 

Tammy: You said “ideology,” and one of my questions is do you have a personal 

ideology, some life philosophy that you take with you every day? 

Nadia: There are a few lines I can address. First I should address the fact that I 

define myself as a Palestinian woman. I define myself as a Palestinian more than an Arab 

since that is what feels stronger within my emotions and identity. My connection with my 

Palestinian identity is much stronger compared to my Arab identity, which is lingual and 
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cultural, but less dominant. As a woman who grow in a traditional society, a society that 

still largely defines itself as traditional, I’m a woman who believes in giving 

opportunities to women, empowering women and women’s right to decide and determine 

their own destiny, to see what suites them and what doesn’t, to be independent 

financially—which is no less important—and to choose, simply to be able to choose 

what’s good for her and not only what’s good for society. To do what is good for me as a 

woman, an Arab Palestinian woman who lives in this country. In my opinion I believe 

and I think that there aren’t a lot of women who can—I don’t want to say rebel, but to say 

“this doesn’t suit me.” It’s complex and difficult. 

Tammy: You are talking about a social change? 

Nadia: A social change in a direction of empowering especially women to where 

a woman isn’t someone’s shadow but can decide to lead and initiate and can object too if 

something doesn’t suit her. 

Tammy: Following what you said, I wanted to ask you if there is someone in your 

life that influenced your beliefs about change, about how things can for women and Arab 

and Jewish children who grow up together. Is there some persona, alive or otherwise, that 

guides you? 

Nadia: There isn’t any specific persona, but I do consider the education I got from 

my parents, my mother and father, as people who were flexible with my education. 

Neither of them had a university degree, my mother was a housewife and my father 

worked as a floor tiler, but they always saw the great importance in letting us acquire an 

education. From nothing, they gave us all the conditions necessary to study and 

encouraged us to study and achieve what we desired. They gave the opportunity to 
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choose even in basic matters such as if to fast or not, to go out or not, even when it 

concerned things that weren’t acceptable in society around us, they let us do them. Even 

though they never considered those things to be anything more than basic trivialities, this 

education follows me wherever I go. There was always a lot of warmth, love, and 

support; family values were sacred to them. They raised us to respect and honor the 

family, our brothers and sisters, and this still accompanies me today, always did. Even 

though I live in Jerusalem and the rest of the family is elsewhere, if something happens 

we all come together and participant. Family is something very important to me, and I see 

the school as a kind of family to which the teachings of my nuclear family can be applied. 

Tammy: Let’s move on to the next question. What gives you hope? You spoke 

about how you were raised, and we know that a lot of unpleasant things happen outside 

the walls of this school… 

Nadia: Quite a few. 

Tammy: True enough. So what gives you hope in multiculturalism? 

Nadia: Listen, sometimes I think I’m dealing with something unrealistic, the 

swimming against the flow. Then I say to myself, we might not be able to change the 

reality outside, to make connections between cultures and make them acknowledge each 

other, but at least we can give the 500 students who attend this school a chance to 

experience a multicultural environment. Even if it’s a drop in the ocean, I think it’s 

something that addresses a need. I always hope that we might grow bigger, that people 

around us will take note of what we do and see the added value of the of multicultural 

confluence, but what strengthens me is the everyday activity. The politics around me 

don’t do much to encourage our expectations. We used to have greater ones, but today I 
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don’t see any significant light at the end of the tunnel, and I don’t think it’s fair to lay the 

responsibility to finding a solution to such a significant conflict on the school, but I think 

that if you bring children from all sorts of different cultures and backgrounds and bring 

them together, they can bridge the great gaps between them and find things in common. 

Tammy: Can you tell me a story about culture that you simply cannot forget or 

erase from your memory? Maybe something that happened to you? 

Nadia: I’ll tell you two things; I don’t know if this answers the question but here 

goes. I remember a school I worked in, in East Jerusalem, on the first day of the month of 

Ramadan. It was also my first day teaching there. I arrive at the school, say good morning 

and “Ramadan Kareem,” go into the teacher’s lounge to make a cup of coffee, and see 

there is no coffee pot, coffee, sugar or anything. So I ask [the other teachers], “What’s 

going on?” and they tell me, “It’s Ramadan, there isn’t any coffee. If you want to drink or 

eat you must hide away.” I ask, “who decided this?” and they said, “we did, here, you 

can’t drink.” It was a tremendous shock for me. I give you respect and accept you, but 

when do you respect me? It can’t be one-sided; respect is a two-way street. You 

disrespected me and two Christian teachers, won’t allow us to drink a glass of water or 

cup of coffee for a month, and while I’m not saying I’ll start drinking just because I enjoy 

doing so, if I’m parched and want a glass of water, I should be able to have one. Anyway, 

it was a major conflict and a great shock to me, and although I was unable to return the 

coffee pot to the teacher’s lounge over the next 1, 2, and 3 years, I made a habit of sitting 

down to eat on every break, not to hide, and to show people that this is what I need, what 

I want, that this is my Ramadan, and what I choose. Sometimes when I tell this story to 

people they say that this is the wrong approach, but I replay that this might be the case for 
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them, but I think that if I respect others, they should respect me in return. It is a fact now 

that my daughter fasts on Ramadan, and while I still eat, I make sure she has everything 

she needs to fast and prepare her the meal to break her fast. She respects that I don’t fast, 

and I respect her in return. 

Tammy: And this all lives together? 

Nadia: And without any clashes. I think it all depends on how you go about it. She 

loves me and I love her, she respects me not fasting and I respect her, I invest time and 

effort so she could have a comfortable time fasting, set a table, this is the message I send, 

and cook her meals to break her fast for an entire month. 

Tammy: How old is she now, 15? 

Nadia: 14. And I respect what she does. It’s a part of my household, a part of my 

life, and that’s the message I wish to pass on in this matter. What else . . . that’s enough I 

think. 

Tammy: That’s a nice example. I’d like to move on to and ask you about the coat. 

How did wearing it feel? What did you experience when you wore it? 

Nadia: Goosebumps. First, when I saw the ties, I felt like I was being wrapped in 

men, and when you told me about the violence I felt as if someone was touching my 

body. I wanted to take the photograph, get it over with, and remove the coat. I felt like 

someone was touching me in a very personal manner, like it was penetrating my body. 

[The coat] gave me little goose bumps and I wanted to get it away from me, but when I 

took the picture I thought for a moment: What if this happened to me, what if someone 

acted violently towards me, what would I feel? It was very strange.  
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Tammy: Yes, this coat has made people feel different things. Would you like to 

hear about the ties? 

Nadia: I would love to.  

Tammy: The ties, among all of the things over there, aren’t really related to— 

Nadia: The men? 

Tammy: Yes. They are connected to one man in particular: my grandfather. When 

my mother passed away, rest her soul, I found a box at her house full of all of my 

grandfather’s ties, that she took when he died. When I made the coat, it was after I broke 

my hands, I felt like I needed something that would serve as a metaphor for wings, and 

then I decided to use my grandfather’s ties since, just like your parents, he raised us in a 

very pluralistic, accepting manner and I felt he had a place in this coat. I wasn’t sure 

exactly where, but I knew it would be something symbolizing an anchor.  

Speaking of symbols, I wanted to ask you if there are symbols, in the coat or 

otherwise, that are particularly important or unimportant to you? 

Nadia: I’m a person who doesn’t care much for symbols. I think symbols are one 

of the problems in our life. We feel committed to them and then they have control over 

us, and we are led by them. This is especially true for us at the school, when on memorial 

days we can’t stand together. If it weren’t for symbols we could stand together and 

remember what we wish. 

Tammy: Even with all the things the school is willing to accept, there are still 

things like flags or symbols that people won’t agree to stand next to or be a part of? 

Nadia: And the other side won’t agree to give up on. 

Tammy: Look at how much power we give symbols. 



249 

 

Nadia: That’s true. Even I, as a Palestinian, when people came and asked me to 

have a Nakba ceremony, I refused. I want to get away from ceremonies because we 

became slaves to the ceremonies instead of them serving us. We follow their rules, we get 

stuck in the symbols, and as long as I don’t have the flexibility to change them according 

to my needs I want nothing to do with them. 

Tammy: You raise an interesting point, since a part of this coat was… I didn’t 

exactly know what I was doing when I was making this coat; I only knew I wanted to 

translate my doctorate into something physical and touchable, so I started playing with 

symbols, with flags, with things that have so much meaning.  

Nadia: Yes, I saw a tallit. It was odd for me. 

Tammy: There also a keffiyeh, all sort of things that mean a lot of different things 

to a lot of different people, but I changed the symbols in my coat to a form I found fitting. 

This is my next question: If you created something using art, can you imagine something 

you would have created using symbols or metaphors that would make you accept them? 

Nadia: As long as they don’t label groups of people. As long as they’re universal 

symbols, I don’t see a problem in that.  

Tammy: What’s that?  

Nadia: Like religious symbols. Religious symbols are frightening, they separate 

and they keep people apart. Like national symbols, which do the same. Those kinds of 

symbols only serve to keep people apart, they accentuate our need to define “who am I 

and who are you.” I know this need has some importance, but it’s used to sever the ties 

between us, to create “it’s you against me,” a tool of separation instead of connection. 
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Tammy: When I sewed those symbols together in the coat it really bothered some 

people; there was a strong reaction. That there is a seam. 

Nadia: I can understand that. It’s people’s desire not to change things. That is 

what they want, “you and us, us and you,” with no connection. I’m fine with symbols as 

long as they lead to connection; I have no want for them if they don’t connect.  

Tammy: Now that you tried the coat on, can you imagine any kind of use for it? If 

I were to give you the coat, could you think of a way to use it? 

Nadia: I would have taken a time unit in a major subject we teach in all the 

classes from the first to the ninth, and use it to give each student a chance to make his 

own coat. 

Tammy: Maybe I can come and help you with that. 

Nadia: Each student can make his coat the way they see fit, and then you could 

see the great diversity of people who we think are the same. 

Tammy: It’s a nice idea.  

Tammy: Now what else did I want to ask you? We are almost done. Is there a 

saying, a poem, or something similar that you feel has cultural significance to you, 

something you take with you?  

Nadia: I really love the poems of the poet Mahmud Darwish. 

Tammy: The Palestinian poet. 

Nadia: Yes, very much so, despite the all the criticism in this country towards his 

poems.  

Tammy: Is there any specific line you particularly enjoy? 
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Nadia: [recites in Arabic first] “I miss my mother’s bread and my mother’s 

coffee.” In this line he relates to the longing he feels. He also says: “If only I could be a 

flame, to warm my mother’s home / If only I could be where my mother hangs her 

laundry.” He speaks of longing and of family relations as the highest of values. 

Tammy: We are back to family.  

Nadia: It always comes back to that. [Darwish] speaks out of distress at being 

exiled and at not being able to come back, and of course, of politics too, of longing and 

missing home; but mostly he just wants to be home again. 

Tammy: I wanted to ask if you wanted to ask me something about this whole 

thing—are you curious about something? 

Nadia: I would love ask what did you find out about the connection between the 

violence Arab and Jewish women experience, what differences or similarities did you 

find?  

Tammy: I didn’t really focus on that subject, but now that you mention it, did you 

know that in my work as a therapist I did come into contact with those sorts of things and 

I can say that in the Arab side, despite the fact there are attempts to bring this whole 

subject into the light, there is still fierce resistance to talking about those things out loud. 

It’s interesting that you took this subject from the coat even though that wasn’t really my 

intention with it. It only goes to show you the benefits of metaphor. 

Nadia: That I made this connection to the coat.  

Tammy: It interests me to think about how we can think about metaphor 

connected with clothing, as things that cover and protect us—how we can use them in 
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group therapies with battered women who feel so unprotected. It’s interesting that you 

brought this up in connection to wearing the coat. 

Nadia: There’s another thing. During your work on the doctorate, did you really 

find evidence that multicultural gatherings can undercut the personal identities of both 

sides? Did you meet someone it hurt instead of empowered?  

Tammy: I must say, and it’s my personal opinion, after working on the subject for 

3 years as a part of my doctorate, and really ever since I was born and raised in a 

multicultural environment—I was raised, and raised my son on this principle—and as I 

sit here with you as a friend and colleague, as mothers in this great family of the school, I 

believe 100% that it can only empower. Every time I meet another culture, someone from 

it, and we could talk about this for hours, I see we aren’t really just from one culture, and 

when I started sewing this coat I realized that I’m seeing a hybrid of cultures, that no one 

is just from a single culture because we originated from two parents. Without even 

touching on the topics of roots or origins. I can say that in my experience, both while 

researching and in general, I am becoming a much culturally richer person. There was a 

question I didn’t ask you, in which I talk about a subject called cultural wealth, as 

opposed to multiculturalism. I feel that there’s something we’re missing, some cultural 

wealth we can’t always tap into, and here at the school I feel you are able to bring this 

culturally diverse and rich meal to the students on one plate. I don’t feel we are missing 

anything. 

Is there something I didn’t ask you? Something you want to talk about related to 

the subject of multiculturalism? Something else you want to say? 
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Nadia: I’m trying to see where we clash with religion in the identity issue, 

between multiculturalism and religion. The subject of religion really occupies my mind 

lately. 

Tammy: You noticed there aren’t any religious symbols on the coat . . . purposely 

there are no symbols, no cross, etc. 

Nadia: No, none. You were smart to do that. 

Elana 

Tammy: Alright, so here I am, sitting with Elana—good morning, Elana—in your 

house, and I’m going to do something I don’t usually do with these interviews. I usually 

start with a question about who you are and where are you from, but I feel like since you 

just tried the coat on, we need to start with the coat questions first since it’s very real, and 

then we’ll go backwards to the other stuff. So what was the experience of wearing this 

coat, something powerful happened to you? 

Elana: Well because of your explanation about all of the powerful symbols in the 

coat I went way beyond the aesthetic beauty of it and took in, I mean, you said how the 

women whose son was killed was even studying in all of this, I mean, I just immediately 

connected with all of the mothers beyond these symbols. I mean I see the Israeli flag with 

the Palestinian flag and it’s very beautiful they’re together and all but, being focused on 

the mothers, I was just really aware of all the mothers in the Israeli army who have lost 

sons and husbands, how they were wounded and helping them recover, and all of the 

Israelis who have lost people in terrorist attacks or have wounded relatives that they 

continue to deal with, and the Palestinian women whose husbands and sons have been out 

there doing whatever they did and getting killed and getting jailed, I mean I just was 
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overwhelmed putting on the coat with the enormity of suffering and really connecting 

with it in terms of womanhood, of the mothers. 

Tammy: Afterwards you said sisterhood and I thought wow that’s powerful: 

womanhood, sisterhood, this connection of women, and when I tell people about the coat 

I don’t always—you were interested in details, and the back being something very few 

people asked me about is interesting and it is very much, to me, it does something else to 

your torso, a symbol of some kind of womanly shape also. 

Elana: Oh for sure. I mean I saw a womb there and I saw all of these lovely 

curves, I mean there is something enormously feminine about it, the heart of it and just 

even the combination of all of it, I mean I can’t imagine, although it’s my thing, maybe a 

man could put together such a thing, but looking at it, it just looks like the expression of a 

woman, and you mentioned your mother and I felt also my connection and my sorrow at 

her loss. I think I said the sisterhood of suffering. 

Tammy: The sisterhood of suffering. It’s very powerful.  

Elana: That’s really what I felt and wearing it was being so self-conscience of the 

suffering of so many women as the result of our conflict. I mean, women are suffering 

from breast cancer and a million other things too, but I mean what was so powerful to me 

was feeling the sisterhood of suffering of this conflict and what it does to the women. 

Tammy: So, another question I asked you about the coat, and I usually ask it at 

the end but I’m turning it around a little, is that now that you wore the coat and you’ve 

seen it and I explained my work with it, can you imagine a purpose for this coat at your 

work—and now we’re going to start talking about your work—but could you imagine 

purpose for this coat or a coat like it at your work? 
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Elana: Sure. Because I’m working with Palestinian and Israeli women I always 

feel that anything that gets us beyond the usual dialog—not that we have the usual dialog 

anymore because so many of us have been together for so long we’re like sisters—but 

anything like that immediately enables people to transcend their own reality and to 

connect to a larger reality, or maybe just go into very deep personal feelings. I mean it’s 

something that is a real tool or vehicle for expression that could be very beneficial in 

having everyone take a turn putting it on and express how they feel when they wear the 

coat. 

Tammy: So let’s go into who you are, go backwards now. First let’s start at the 

beginning: Where are you from, which languages you grew up with, what cultures? 

You’re here now, we’re sitting now in Jerusalem but you came from somewhere else and 

so I’m interested in knowing about the past of how you got here. 

Elana: I was born and raised in Chicago, lived in a nice Jewish community and 

was raised a reformed Jew and very involved and committed with all of that and then I 

had another important strain in all of this—strain sounds like a bad connotation—but 

another strain of direction and all of this. My parents were very unusual in that they 

moved beyond the Jewish circles that we were all involved with and they had friends who 

were not Jewish and friends who were of different races.  

They worked selling World Book encyclopedias and they had a lot of people 

working for them. This wasn’t like selling shoes or something, this was really selling a 

wonderful opportunity for children to advance in this world. They had people working for 

them who were Black and worked in the Black neighborhoods and Chinese who worked 

in the Chinese neighborhoods, all kinds of people that were in and out of our home and 
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that were really friends of my parents, so that was unusual and my parents never talked 

much about it, but they just gave me the example of treating everyone the same and 

liking and appreciating, being interested in people from different cultures and different 

backgrounds, really seeing that it enriched their life and our life. 

It was something I wasn’t so aware of growing up but I see much more, looking 

back, how unusual that was. As a result, my mother took me to peace marches and took 

me to march with Martin Luther King when he came to Chicago, and I wasn’t thinking 

how no one else’s mother took them to these things, I was just thinking how wonderful it 

was going to those things with her. 

I think as a direct result my brother was one of the first people to go into the 

Peace Corps, was one of the first to be accepted and start training, and God forbid he was 

one of the first to be killed. A year after he went to the Peace Corps. It was an amazing 

shock and tragedy; however I, who has been interested in the Peace Corps myself all 

along, when I graduated from college a year later I joined the Peace Corps and went to 

Colombia, South America, where he had been killed in a plane crash with a bunch of 

Colombians, and really felt I could somehow fulfill my desire to continue his work or 

connect with him, and our younger brother, when he graduated from collage a few years 

later he joined the Peace Corps in Africa, so all of us ended up in the Peace Corps, and I 

really felt that was a very clear expression, I mean later on in life, of who my parents 

were and the path they set for us, because not everybody was joining the Peace Corps, 

and many people were telling my parents they were crazy for letting us go, especially 

after my brother died. So I mean, I don’t know, that’s a long answer . . . 
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Tammy: That was a very beautiful answer and so that leads me to the next 

question. The obvious thread is what your work is now. We’re sitting here in a room in 

your house in your office and you do work that sounds like a continuation of your 

upbringing and everything like that. So what is it that you do now that is a continuation of 

that? Your organization, and if you want to tell about how you got to do this? 

Elana: One other piece I should add is that during the Six-Day War, in Chicago, I 

met my husband who’s an Israeli, and it was a real awakening for me because I was 

aware I have gone to Colombia, South America, and dedicated 2 years of my life to 

Catholic Colombians who became like family to me and all of a sudden when Israel was 

threatened during the Six-Day War I realized I have never thought about my Jewish 

identity, I mean, it was a part of me, but I never had thought that much about it, and I 

became very committed to want[ing] to be in Israel and to want[ing] to do something to 

help Israel, and of course I met my husband. 

So, we meandered around but eventually we got here and, from the time I got here 

I felt like I wanted to relate to the Arabs that were here and somehow work to do 

something to impact this horrible conflict. On that point I was a trained, professional 

mediator and negotiator as well as a professional social worker, so I brought a lot of 

skills. I did some things and then, God forbid; my son was almost killed in a Palestinian 

suicide bombing. That kind of sidetracked me for several years from the time I was living 

in the hospital and lying on a mattress next to his bed for months in Hadassah and just 

trying to help him through all that and our family . . . 

I became aware of many things: one was that any of the Arabs I have known or 

been involved with, nobody came to see us in the hospital, and I also became aware that 
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just living the life of an Orthodox Jew in the old city of Jerusalem, in the Jewish quarter 

with my children in yeshivas, that that wasn’t enough to protect us from this horrible 

conflict and reality around us, and that I knew I have been called in some way through all 

that was going on, and the only response I could have was first of all to think what could 

I do to strengthen the energies of nonviolence, because otherwise I felt that by just 

continuing with my life I was polluting with the violence around me, of our government, 

of everyone around me, of the Palestinians, that just to sit in a bubble and pretend that all 

of this, whatever, I just couldn’t any more. So I knew I had to do something to strengthen 

the nonviolence, and I also knew because I was working with women, and my successful 

work with women to start careers and business and couching them in life transition, many 

many things, that women I knew were not only my affinity but they were the answer, that 

they were the answer.  

As I looked deeply, and I had a lot of time lying on the mattress night after night 

in the hospital and afterwards, because my son didn’t go anywhere for 2 years, he stayed 

home recuperating and never went back to school, and that was a lot of time to think 

about all this, and I really saw how women were utterly absent in what was going on, on 

the political level, the military level, the economic level, in the religious realm—it’s men 

men men men men, and what was going on was terrible, and so I felt that if the men are 

doing a good job fine, let’s just forget about it, do other things, but what was happening 

demonstrated that men were not doing a great job, that what was missing were women. 

The women’s voice, the women’s power, the women’s contribution, the women’s 

energy, the women’s suffering. All we hear about women is in funerals, which, you 

know, in our region are very expressive and very emotional; you hear women screaming 
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and wailing and moaning. That is the time you hear the woman’s voice and it’s accepted 

and nobody tries to shut them up, everyone allows the women to express the pain that 

everyone’s feeling. Other than that, we don’t hear the women’s voice, and for me it was 

very clear that what was missing was women and connecting women, so I just started 

looking for other women who were longing, thirsting, to have normal relationships with 

the other, and it wasn’t that hard. 

As soon as I started digging around and letting it be known and whatever, the 

women appeared, they were attracted to this, and of course to this day I can say what a 

sorrow it is that it isn’t hundreds of thousands of women that are attracted to this and that 

when we have meetings 10, 50, 100 women come rather than thousands and thousands, 

but it works by attraction. 

Tammy: I want to ask you something about that, and then I want you to tell the 

name of your organization and what its goal is. I have noticed in my other interviews 

when I talk about my work and also when I made the art that I was very interested in the 

seams, the margins, someone else mentioned margins, and you’re talking about the 

numbers and it seems that a lot of the really important work is being done in the margins, 

on the seams and by small amounts of people, and many people say to me, “if only we 

could have more people,” and maybe I’m starting to realize through my research that the 

good work has to happen in small groups and intimate places. What do you think about 

that?  

Elana: Well, for sure. In my experience what I’ve seen is how people-to-people 

work and the deepening of relationships changes a person’s life, changes everything: the 

way they look at things, the way they experience things, the way they relate to their 
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family, to their friends, to the conflict. It’s a very deep process that takes place and 

maybe that takes time and intimacy. I’m also heartened by the fact that because of my 

work and being involved in so many organizations and forums and whatever I know so 

many people that are out there in their little organizations with their people doing what 

they are and I was very blessed that when I started all of this the Dalai Lama came to 

town and I had an opportunity to be with him. I asked him for a blessing when I was 

starting this work with Israeli and Palestinian women, Muslim, Christian, Jews, and 

Druze, and he looked at me with great surprise and he said: “I’ll give you my blessing, 

but what difference does it make? The real blessing has to come by going deep inside 

yourself and getting all of your own power and energy and coming out and doing what 

you have to do.” 

Tammy: Wow. 

Elana: That was in itself a powerful lesson, to see a very powerful spiritual leader 

really turning it upside down and saying: You don’t need my power to help you or my 

wisdom to help you; you need to go deep inside and be truly who you are, and that is the 

real essence. Then he said: “Never feel bad that you are just one person in one place 

doing one thing because right now, all over the world many one persons in many one 

places are already changing the world.” 

Tammy: That was beautiful. 

Elana: That was 10 years ago. I went out of there and didn’t quite comprehend the 

depth of it at that time as much as over the years, as I’m bemoaning now about why don’t 

we have many people and blah blah, and remembering that what he said wasn’t that 

because of these people in different places eventually someday this will stop, he said that 
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right now, already, one people doing one thing all over the world is already changing the 

world. Its helps to put in perspective that every form of social change is a process and we 

are clearly the ones who are at the beginning of that process, or in the middle of the 

beginning. I think people began this a long time ago, but that we have yet to reach the 

tipping point, whatever one chooses to call it, where enough people are involved or as the 

Buddhists say sufficient means and the shift takes place, so I comfort myself and really 

feel blessed that I am part of the early innovators, you know, there’s a whole theory about 

tipping points and jargon about it, but we are part of the early people who recognize this 

truth that we all have to live here in peace and stop killing each other. 

Tammy: So is that what gives you hope? I was going to ask you but it sounds like 

it. Is it one of the things that give you hope within the craziness of everything that goes 

on here? 

Elana: I wouldn’t even call it hope. I always say when people ask me “What’s 

your vision for peace or your blueprints, all this stuff?” and I say, “I don’t think like 

that.” Every day I have regular experiences and conversations with women that are 

Muslim, Christians, Jewish, Druze, whatever. We get together, we meet, and I experience 

the reality of peace and harmony, of trust and sisterhood, so I don’t have to visualize 

what it will be like. It would be like with Ibtisam or Siha or Randa expanded, and when 

I’m sleeping in their homes in Faradis or Daliat El Carmel or they’re here in my house or 

we’re dancing in each other’s children’s weddings, that it won’t be such a unique thing 

that only a few are doing but universal and that’s what everyone’s doing. So I say it 

doesn’t even give me hope because hope is more like looking to the future, what it gives 

me is a deep sense of sanity to counteract the insanity around us and of satisfaction, of 
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just feeling grateful and blessed that I don’t live in hatred and revenge and fear and 

suspicion, that I live in love. 

Tammy: Can you tell me a little story that pertains to that love, like a cultural 

moment? You’ve mentioned some of these ladies’ names, is there a picture or a moment 

that you shared with one of those women that is like a story you can never erase from 

your memory? 

Elana: Yeah, and of course I tell it often because it’s so seminal, but the first 

interfaith conference that I went to out of Israel was in Berlin, in East Berlin, and this was 

10 years ago. At the conference was also a Palestinian woman, a woman who’s an Israeli 

citizen living in the north of Israel. Her name is Ibtisam Mahameed, and she is very well-

known in many circles for all of the peace work that she does. This was 10 years ago and 

both of us were just kind of new and getting started. We were in a room in this retreat 

center in East Berlin. It started to be nighttime and we were in this room together. 

There were two beds next to each other and we learned the next day that most of 

the other people moved their beds to the opposite walls, but Ibtisam and I were of course 

with our beds together going to sleep nose to nose talking about our families, etc. We said 

good night and went to bed, and after a little silence Ibtisam said to me, “You know, if 

my family back at Faradis knew I was going to sleep in a room with a strange Jewish 

woman they would say ‘wow, aren’t you afraid she’s going to knife you, to kill you!’” at 

which point I burst out “knife you! You Arabs are the ones that knife us!” I was 

astonished at what she said! And then we both burst out laughing, because we realized we 

had immediately gotten down to a primal level. What is it between us? It’s both of us 
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being afraid the other one’s going to kill us, a very primal fear, I will get killed, I can’t 

trust this person. 

So we recognized that and laughed about it and said that when we get back to 

Israel we’re going to do some work together, and so when we came back we started 

planning a big conference that a few months later we held in Nazareth for 80 women—20 

Muslim, 20 Christians, 20 Jewish, and 20 Druze—and we started working with a whole 

core of women who really wanted to have normal relationships together. 

Tammy: So I feel like we’re getting to the end of our interview but I wanted to 

know if there was anything else you wanted to say or ask or that’s important to you. 

You’ve told me so many wonderful things; it’s such a rich interview. 

Elana: I didn’t mention my organization, which is Trust, Emun in Hebrew, Thikka 

in Arabic. It’s actually an Israeli organization that is Israeli Jews who’ve come together 

to live the truth of our religion, which is to love thy neighbor as thyself and treat thy 

neighbor with respect and treat the stranger in your land with dignity, all of the basic 

teaching of our religion, and because of our track record in working with so many people 

in so many ways we’re able to be an Israeli Jewish organization that partners with 

Palestinian organizations, that work in cooperation with all kinds of other organizations. 

We have within our organization Trust Women, a women’s interfaith network which has 

a Jewish coordinator and a Muslim coordinator. We do basic work to build trust and 

understanding among people. 

Tammy: Wonderful. Thank you so much for this interview. 

Elana: My pleasure.  
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